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The doctrine of creation has been underdeveU^ped in the Protestant dogmatic tradition,
often preventing substantive dialogue between theology and science. In this essay, the author
argues that the "Two Books" theory of revelation should be employed to reconceive creation
in contemporary Protestant thought. After a briefhistorical survey ofthe "Two Books" theory,
Thomas Torrance's theology of nature is presented as a paradigm for developing a scientifi-
cally astute doctrine ofcreation. The article concludes with a constructive proposal for a new
Protestant "hermeneutics of nature."
In this essay, I offer a brief overview of
the "Two Books'" theory in the Protestant tra-
dition with programmatic retlections for a
contemporary ret^)rmulation of the theory in
conversation with Thomas Torrance's theol-
ogy of nature. While leading contemporary
Roman Catholic (e.g., von Balthasar 1982)
and Eastern Orthodox theologians (e.g.,
Schmemann 1998) maintain a cohesive sac-
ramental variation of the "Two Bi)oks" theory,
Protestant theology lacks this coherence be-
cause of the rupture between natural and re-
vealed knowledge of God that was internal-
ized in post-Enlightenment theology. An ar-
gument is made that the "Two Book" theory
should be reformulated as a mode of Protes-
tant systematic theology that expands tradi-
tionally text-based hemieneutics to include the
"text of nature," taking scientific research and
the interdisciplinary status of theology with
the utmost seriousness.
The first three sections of this article are a
historical narration of the "Two Books" theory
from the Cappadocians to John Calvin and
Karl Barth, paying close attention to the way
the theory has evolved over time and in rela-
tion to changing scientific perspectives. Af-
ter Calvin, a late medieval theologian in many
respects, the theory was reformulated in re-
sponse to the discoveries of science, the cri-
tiques of traditional religion and the chal-
lenges of evolving cultural contexts during the
rise of modernity in Europe. There are sev-
eral important "turning points" in the evolu-
tion of Protestant thought tlirough its engage-
ment with the Enlightenment including
Francis Bacon's subtle inversion of the two
"books" and the radically subjective ground-
ing of Schleiermacher's onto-theology. The
internalization of these critical developments
within Protestant theological method drove
Karl Biulh fully to reject natural theology as
a valid method for acquiring true, revelatory
knowledge of God.
Karl Barth 's student, Thomas Torrance,
sought to restore the rigorous interpretation
of the Book of Nature into Protestant system-
atic theology. Torrance's interactionist model
of relating theology and science is explained
in Section Four, providing a paradigm for a
contemporary reformulation of the "Two
Books" theory. The Fifth Section contains my
own constructive reflections on the necessity
of developing a "hermeneutics of nature" as
being integral to the task of constructing a
contemporary systematic theology in the Prot-
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estant tradition, one that is in constant critical
and dialectical dialogue with scholarship in
the natural and social sciences.
The extended argument for the authorita-
tive normativity of the Book of Scripture in
the Christian tradition throughout this article
may seem unusual to many participants in the
science and religion dialogue, who are used
to an "ecumenical" engagement with a plu-
rality of religious and humanist traditions.
The particular theologi-
cal claim that is argued
here is that the Book of
Nature must be inter-
preted through the special
disclosure of God in
Christ as revealed in
Scripture, thus giving
special revelation pri-
miu"y normative authority
over the natural revela-
tion ot creation. Part ot ^
the brilliance of Torrance's theology of na-
ture (described here in Section IV) is that these
two sources of revelation join together har-
moniously when viewed through a unitary
epistemological perspective.
A justification for the religion-and-science
discourse to engage the particularist revela-
tory claim of the Protestant tradition is made
for three reasons: (a) the authoritative power
of sacred Scripture in the Western monothe-
istic traditions, (b) the Bible's classic status
in framing the early modern worldview in
Western Europe (see section III), and (c) the
theory-laden nature of all theological and sci-
entific scholarship. With respect to scriptural
authority, conservative confessional theolo-
gians within the Judeo-Christian-Muslim re-
ligious matrix all grant authority to their re-
spective sacred texts (all of which themati-
cally overlap in many respects). Although
claiming these sacred texts as authoritative in
a given religious tradition is a circular argu-
ment, recognizing this formal similarity
among the different Western monotheisms
opens the possibility for inter-religious dia-
logue about the function of scripture in theol-
ogy and public discourse.
Jewish, Christian, and Muslim religious
thinkers need to stay in conversation about
how they relate the Two Books of Scripture
and Nature within their religious traditions.
Western culture and modern science has been
shaped in no small way by the metaphysical
narratives of the Bible, providing a second
justification for the particuhirist approach to-
ward revelation within one religious tradition;
this is why David Tracy considers the Bible a
Barth^s repudiation of natural theology
was in large part a repudiation of the
neo-Protestant reductionism ofall theol-
ogy to anthropology^ which was being
employed as a theologicaljustification for
the oppressive Nazi regime.
"religious classic." The theory-laden nature
of theological and scientific writing is the third
justification for an inclusion of a sacred text
as a nomiative measure of truth in systematic
theology.' Contemporary thought in science,
philosophy and religion suggests that there is
no neutral, de-contextualized mode of theo-
retical discourse since all humans are bound
by interpretive traditions, prejudices and so-
cial institutions.^ Therefore, as a Protestant
theologian I am trying to explore the resources
within my own tradition for a constructive
theology of nature that I call a "hermeneutics
of nature," while making my arguments vul-
nerable to a broader scientific and inter-reli-
gious public. A sweeping historical narrative
(Sections I-III) is essential to contextualizing
Torrance's own theology of nature (Section
IV) and my own programmatic suggestions
toward a Protestant "hemieneutics of nature"
(Section V).
I. Contemplating the "Book of
Nature" in Greek patrology: St.
Basil's Hexaemeron
Implied in the literature of the New Tes-
tament (e.g.. Acts 17:24; Romans 1:19,20;
Hebrews 1 1 :3), the "Two Books" theory finds
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early expression in the patristic period, espe-
cially in the East. From the earliest writings,
liturgies, and practices of the Eastern Chris-
tian Churches, it was believed that God could
be known from two principle sources: the
Book of Scripture and the Book of Nature.
This "Two Books" theory claims that the natu-
ral world that was created by God can be con-
sidered in a certain sense a "Book" that re-
veals a natural knowledge of its very Creator,
complementing the redemptive revelation of
the Book of Holy Scripture.^ Both the Book
of Scripture and the Book of Nature were au-
thored by the Divine breath, according to the
biblical literature (e.g.. Gen. 1, 2; Psalm
104:29,30; 1 Tim. 3:16). Since God created
the whole world and called it good, even af-
ter the fall, all dimensions of physical reality
bear the mark of the Creator, even after the
Fall..
There is a long theological lineage of the
"Two Books" theory during the patristic and
medieval period in both the East and the West.
For example. Western theology has a sus-
tained line of theological reflection on the
"Two Books" theory from Tertullian to Au-
gustine and Hilary, all the way to the preemi-
nent thirteenth-century Scholastic theolo-
gians, Thomas Aquinas and Bonaventure.^ An
academic monograph on the "Two Books"
theory in Western and Eastern Christian his-
torical theology is long overdue. Because of
the limitations of space and the Protestant and
modern orientation of this article, only one
figure will be briefly treated from the patristic
and medieval period—St. Basil, the great
fourth-century Cappadocian theologian who,
together with Gregory of Nyssa and Gregory
Nazianzen, had a tremendous impact on the
theology of John Calvin.
The visible features of nature were thought
to be an adumbration of the invisible God in
the Greek patristic writers who thought it pos-
sible "to discern, in and thiough each created
reality, the divine presence that is within and
at the same time beyond it. It is to treat each
thing as a sacrament, to view the whole of
nature as God's book.""^ Using the trope of a
revelatory literary text when discussing the
natural world was common in Plato's
Tiniacus, and expanded in the writings of
many of the early Christian writers including
Origen and Basil in their On First Principles
and He.xaemeron, respectively.
From "a work of art" ^ to the text of "a
harmonious symphony,"^ Basil describes na-
ture as an art object in his commentary on the
first few chapters of Genesis which is entitled
the Hexaemeron, a work that became nomia-
tive for nearly all subsequent Christian
hexaemeral literature. One of the most memo-
rable analogies he employs is comparing na-
ture to a school:
...where reasonable souls exercise
themselves, the training ground where
they learn to know God; since by the
sight of visible and sensible things the
mind is led, as by a hand, to the
contemplation of invisible things.'*
Whether Basil talks about nature as a book, a
painting or a school, he sees it as a species of
language. Thus, all of creation is itself a kind
of code or language that may be deciphered.
The Book of Nature, in Basil's writings, can
be best illustrated in the eucharistic liturgy.
Creation itself becomes a text that unfolds
before the exegete who expounds its inner
meaning in the context of liturgy, when the
elements of creation are offered back to God
and identified with the body of Christ.
II. The "Book of Nature" in the
Magisterial Reformation: the
"theatre of God's glory" in Calvin
John Calvin continues in the spirit of
Basil's hexaeiiieral tradition in his Institutes
on Christian Religion (1559), by discussing
the natural world as a "theatre of God's glory."
Calvin makes a distinction, drawn earlier by
Thomas Aquinas, between a valid yet pmtial
knowledge of God available through obser-
vation of the world and a fuller knowledge of
God resulting from God's decision to reveal
himself in the person and work of Jesus Clirist.
In the Institutes Calvin writes:
First, as much in fashioning the
universe as in the general teaching of
Scripture the Lord shows himself to be
The Boston Theological Institute 225
simply the Creator. Then in the face of
Christ [cf. 2 Cor. 4:6] he shows himself
the Redeemer.^
God's revelation as Creator is consistent with
the divine disclosure as Redeemer. Calvin's
distinction between God as Creator (general
revelation) and God as Redeemer (special rev-
elation) is predicated on an acknowledgement
of the integral interface between the Book of
Nature and the Book of Scripture. Together
the two books reveal this dual aspect of God
in Christian theology—Creator and Re-
deemer.
Calvin's understanding of general knowl-
edge of God posits a universal framework
from which all people may discern glimpses
of divinity through scientific investigation,
whether they are within or without the Chris-
tian community. According to Calvin, all
humans are endowed with a native "sense of
divinity" (sensus divinitatis). Often this di-
vine sense is activated by nature. Historian
Susan Schieiner's masterful study on Calvin's
doctrine of creation demonstrates his empha-
sis on the natural world as a "theatre" display-
ing the divine presence, nature and attributes.
Calvin writes, "Men cannot open their eyes
without being compelled to see him," '" deni-
Barth^s great students realize the inadequacy
of his doctrine of creation and are in the
process of reforming the Barthian heritage in
Protestant theology— be it Moltmann with
his Messianic eco-theologyy Pannenberg with
his philosophical theology of scienceyOr
Torrance with his theology of nature.
onstrating the plenitude of external witnesses
to God. Through rational reflection on the
majestic and mysterious structure of the natu-
ral world, scientists often experience a sense
of awe "in the face of aesthetic powers, cos-
mic laws, and social orders." " Since Calvin
thinks that the study of nature could reveal a
natural knowledge of God, he encourages cre-
ativity in the aits and scientific investigation
in a wide variety of fields including biology
and astronomy. '-
Once Calvin establishes a general knowl-
edge of God, he immediately problematizes
universal knowledge of God.'' Although it is
a natural knowledge of God that serves to de-
prive humanity of any excuse for ignoring the
divine will (Romans 1:19), it does not reveal
a saving knowledge of God. '^ Human think-
ing has been marred as a result of the fall,
which according to Calvin applies to all di-
mensions of our humanity including our cog-
nitive capacities (i.e., the noetic effects of the
fall). Commenting on the Institutes, theolo-
gian Michael Welker claims natural knowl-
edge of God is "a vague knowledge of a vague
power that surrounds us in such a way that
we can neither get a firm handle on it nor avoid
it." '^ It is only tlirough faith in Jesus Christ,
according to Calvin, that this vague knowl-
edge is shaped into concrete form. Thus,
through special revelation, creation can be
viewed as a reflection of God, providing par-
tial resonances of this more exhaustive
soteriological revelation. The Book of Na-
ture confimis and extends our knowledge of
God as our Father in the creation and gover-
^ nance of the world,
complementing our
knowledge of Jesus
Christ our Mediator."^
Thus, for Calvin the
Book of Nature must
always be interpreted
through the lens of the
Book of Scripture.
Throughout the
Institutes Calvin
works with a double
paradigm of knowl-
edge of self and knowledge of God. In the
second edition of the Institutes (1539) Calvin
states the order from knowledge of God to
knowledge of ourselves is preferred.'^ This
order of teaching, from knowledge of God to
knowledge of self, is soon inverted tlirough
modern theology's attempt to begin with in-
dividual human subjectivity as the ground for
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justifying and interpreting divinity. By reject-
ing the Catholic tradition, Calvin and Luther's
theological visions were already beginning a
subtle shift towards a subjective orientation
in theological method.
III. The Protestant encounter with
modernity: from Bacon to Barth
The Protestant Reformation, along with
nominalism and the new science, had a great
impact on the intellectual climate of the sev-
enteenth century. Debates about religious
authority— essentially hermeneutical de-
bates—were alive with great drama during
these foundational decades of the modem sci-
entific revolution. Intellectual historian R. H.
Popkin argues persuasively that the seeds of
modern skepticism are present in Martin
Luther's rejection of the Catholic tradition
because of his subjective certainty in a faith
grounded solely in Scripture.'^ With the post-
Reformation breakdown of church authority,
a quest for certainty became the dominant
epistemological issue in both theology and
philosophy.''' Modernity's quest for certainty,
initiated in no small part by Martin Luther's
radical rejection of traditional religious au-
thority,^" as well as the broadly Christian un-
derpinnings of the scientific revolution illus-
trated in the pious motivations and writings
of scientists like Robert Boyle and Isaac New-
ton,^' clearly demonstrate an "unprecedented
fusion" between Christian theology and early
modern scientific Ihought."
For example, Francis Bacon, son of a Cal-
vinist mother and one of the founders of the
new scientific approach of the seventeenth
century, adopted and reformulated the "Two
Books" theory. In The Adxaucemcnt ofLearn-
ing, he writes:
God's two books are... first the
Scripture, revealing the will of God,
and then the creatures expressing his
power; whereof the latter is a key unto
the former. -'
There is a subtle shift in language here, where
the Book of Nature is seen as a hermeneuti-
cal key for the interpretation of the Scripture.
Moreover, in Bacon's broader thought a pat-
tern of differentiation may be observed, with
scientific and religious knowledge tending
toward a duality. The emphasis on "creatures
expressing [God's] power" also anticipates the
anthropocentric character of most modern
thought. This movement continues in the in-
ward turn to the depths of the self in Descartes'
and Schleiemiacher's onto-theologies, be they
rational or romantic.
When Christian theology is confronted
with early modern thought, it experiences a
shift towards a radically subjective orienta-
tion for theology. This shift is most clearly
illustrated in French Catholic philosopher
Rene Descartes' method of radical doubt in
his Meditation on First Philosophy.
Descartes' symbolic "turn to the subject" with
faith in unaided reason alone to understand
God transformed the way the Book of Nature
was interpreted.-^ In these six meditations
Descartes seeks to give epistemic justifica-
tion for the existence of self, God and the ex-
ternal world tlirough individual ratiocination
alone in order to find a "certain and unshaken"
foundation for all knowledge.-"^ Thus, as a
foundationalist, Descartes was in search of a
universally shared foundation of faith pro-
vided by human reason and the canons of sci-
ence. In his third meditation, he develops an
ontological proof for the existence of God
based on a causal deductive analysis of the
idea of infinite perfection within his own sub-
jective reflection.-'' Anchored in his own sub-
jectivity, Descartes' deductive argument es-
tablishes knowledge of God that is clear to
his own individual intellect, without connect-
ing this knowledge to the natural non-human
world.
This decisive shift toward a subjective
mode of theological argument, combined with
the disenchantment of the natural world is
connected with other cultural developments.
A move from theism to deism (which denied
a personal relationship between the divine and
the world) took place in the early modem pe-
riod, as Newtonian physics was increasingly
established as the sole valid scientific vision
of the seventeenth century. These theoretical
shifts began to weaken the Christian apolo-
gia against philosophical atheism. ^^ This
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emerging naturalistic tendency within deism
would find true philosophical acumen in
David Hume.-** Attacking William Paley's
natural theology, Hume, in his Dialogues
Concerning Natural Religion, remained skep-
tical about nature's ability to reveal God to
humanhy. Hume's critique of the metaphysi-
cal view of causality and his demolition of
the argument from miracles advanced a skep-
tical naturalistic view of the world that awoke
Kant from his "dogmatic slumber."
Also critical of the design argument in
natural theology, Immanuel Kant, in his Cri-
tique of Practical Reason (1788), argues for
a separation of science and theology (Emerton
1989). However, this could not shiike his deep
appreciation of the sublime in the natural
world, especially in the interior moral life of
human nature. He writes:
Two things fill the mind with ever new
and increasing wonder and awe, ihe
oltener and the more steadily we retlect
on them: the starry heavens above me
and the moral law within me..-''
Of these, it was not the beauty of the book of
nature, but the moral law within that Kant
thought pointed humanity to God. A bold at-
tempt to reconnect the human subject with the
transcendence inherent in and through the
natural world was taken up in the German
romantic theological synthesis of Friedrich
Schleiermacher.
Friedrich Schleiermacher: Creation as
the Word of God
Friedrich Schleiermacher shared
Descartes' and Kant's turn toward individual
subjectivity to anchor our understanding of
God. He sought a post-Enlightenment, ro-
mantic alternative to the religious problem-
atic of modernity. A product of German
pietism and romanticism, Schleiermacher
turned to human feeling as the primary inter-
pretive lens for understanding the "Book of
Nature." Since he conceived religion as fun-
damentally a human feeling of dependence
on the totality of the universe, the religious
dimension of individual experience became
the locus for theological construction. Thus,
knowledge of God encountered in the Book
of Scripture and Nature is dogmatically valid
only if it helps elucidate our individual and
interior feelings of dependence on God. Al-
though his emphasis on human dependence
on God is a welcomed revision of the Enlight-
enment anthropologies that emphasize the
autonomy and independence of the individual,
creation is still interpreted through the me-
dium of individual feeling.
In The Christian Faith, Schleiermacher
systematically reinterprets all of the classical
Christian doctrines (i.e., "accounts of the
Christian religious affections set forth in
speech") by assessing how well they are able
to clarify the human "consciousness of being
absolutely dependent, or, which is the same
thing, of being in relation with God." ^" When
Schleiermacher treats the doctrine of creation,
he seeks to prune it of fruit that has not grown
from interior piety. For example, he writes:
[T]he doctrine of Creation is to be
elucidated pre-eminently with a view to
the exclusion of every alien element,
lest from the way in which the question
of Origin is answered elsewhere
anything steal into our province which
stands in contradiction to the pure
expression of the feeling of absolute
dependence.^'
Thus, the question of the historicity of the six
day creation account in Genesis is not essen-
tial to Christian dogma, because "our feeling
of absolute dependence does not gain thereby
either a new content, a new form, or clearer
definition" from this information." While
creatio originalis is seen as irrelevant to our
immediate religious experience, creatio con-
tinua, or God's preservation of the world, is
viewed as a helpful aspect of the doctrine of
creation since God continues to reveal, redeem,
and reconcile humanity in the moment through
a diachronic and developmental process.^'
Although some aspects of the doctrine of
creation do not need to be articles of faith in
Schleiermacher 's theology, God does reveal
himself through creation, "the word of God"
which he spoke into existence. ^^ By focusing
on the spoken word as the vehicle of God's
creative activity, Schleiermacher expresses the
"Two Books" theory through a restatement
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and expansion of Lutheran "Word of God"
theology. Schleierniacher writes, "the world
itself, since it came into existence tlirough the
spoken work, is the word of God." '''^ The
"Books" ofScripture and Nature are both
words spoken by the same God.
Who is this God who we feel tlirough our
embodied existence in the natural world?
Accepting the "limit notions" of Kant,
Schleierniacher 's Dialectics develops a theory
of "transcendent postulates" that provides a
theological opening beyond Kant's under-
standing of God as a necessary and regula-
tive "fiction."^'' Philip Clayton argues that
Schleiermacher's dialectical strategy exposes
"signs of transcendence" which point beyond
our "limit notions" toward our transcendent
ground." Conceiving God as a transcendent
ground brings God and nature into closer
proximity. For example, in his On Religion,
Schleierniacher replaces the rhetoric of an all
powerful personal God with temis like infi-
nite, transcendence, world soul, and the uni-
verse. This shift toward natural metaphors to
talk about transcendence is indicative of a
broader pantheistic tendency toward earth-
worship during this romantic era.^**
Throughout his career^ Torrance has
sought to work out^ in some measure, the
interrelation between Christian theology
and natural science and, thus, to begin to
clear the groundfor rigorous Christian
dogmatics expressed within the contin-
gent rational order.
In summary, Schleierniacher shows a
naturalization of the "Two Books" theory, in-
augurating a paradigm of non-reductive natu-
ralist Christian theology—naturalist, because
of his rejection of supernaturalism; and non-
reductive, because of his recognition of an
authentic experience of the divine.
Schleiermacher's naturalization of theology
via the human feeling of absolute dependence
takes place, ironically, through a reduction of
the idea of divine creation.'"' As a result of
this spirit of German idealism, classical theo-
logical distinctions between creatures and the
Creator, humans and the non-human world,
began to be deconstructed, while the search
for divinity was restricted to a pious subjec-
tivity without objectivity.
Karl Barth: Creation as external ground
of the Covenant
In the twentieth century, neo-Reformed
theologian Karl Barth (1886-1968) rejected
this subjectivist strand of modernist thought,
mounting the greatest contemporary critique
of natural theology. Through robust doctrines
of revelation, Christology and election
exposited by a method of dialectical realism
in his Church Dogmatics, Barth sought to
place the primary focus of theology back onto
God in his Triune objectivity. For Biulh, we
come to know God not through our moral,
intellectual or religious labor, but through
God's sovereign and loving initiation of hu-
man faith in Jesus Christ, a miracle of grace.
Barth saw the articulation of natural the-
ology as a systematic attempt to infer God
through our native human capacities and ex-
periences, as thor-
oughly misguided
since God reveals him-
self definitively in
Jesus Christ. Natural
theology's clearest ex-
pression was the Ro-
man Catholic analogi-
cal tradition of theol-
ogy, especially its em-
ployment of the
analogio entis (anal-
g ogy of being) in funda-
mental theology. Barth begins his Dogmat-
ics with a vehement criticism of Roman
Catholic analogical theology:
I regard the analogia entis as the
invention of Anticlirist, and think that
because of it one can not become a
Catholic.'^
Despising the neo-Platonic elements in the
analogia entis, Baith argued that sin has made
human reason by itself simply incapable of
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knowing God. In his debate with Brunner, he
argued that there was no point of contact or
continuity between humanity and God. George
Hunsinger instructively writes, "Falsifying
abstractions, neutral generalizations, and non-
existent capacities" are three of the critical
weaknesses with natural theology that led to
Earth's wholesale rejection of this paradigm.^"
Earth's polemic against natural theology
was intensified and brought closer to home
through a similar analogical approach in the
German neo-Protestant tradition, associated
with Schleiermacher and his progeny, includ-
ing Ritschl, HeiTmann, and Troeltsch. What
united all these theologians was their assump-
tion that humanity has within itself the natu-
ral capacity to lay hold of divine revelation.
The continuity rather than the discontinuity
between God and humanity was their salient
emphasis—God is nt)t transcendent from cre-
ation, but instead is immanent in human reli-
gious experience. Earth's repudiation of natu-
ral theology was in large pai1 a repudiation of
the neo-Protestant reductionism of all theol-
ogy to anthropology, which was being em-
ployed as a theological justification for the
oppressive Nazi regime.
Instead of searching for analogies within
created reality, be they human or non-human.
Earth gives systematic priority to the Chris-
tological doctrine of election, subordinating
the doctrine of creation in the shape of his
dogmatics.^' Eiirth interprets the "Book of
Nature" as the "external ground" of God's
covenantal history with humanity:
[C|reation is the construction of the
space for the history of the covenant of
grace*-
Creation becomes the space and stage on
which the great acts of redemptive history are
played out according to God's sovereign will.
Creation is mediated to humanity thrt)ugh
the humanity of Jesus Christ. Earth's
Christology follows a Chalcedonian pattern
which is "constitutive with respect to salvation,
and regulative with respect to interpretation."
'*^ Earth maintains the soteriological logic of
Chalcedonian Christology in the spirit of
Irenaeus and Athanasius—God fully heals what
he fully assumes. Christology 's regulative role
in the interpretation of nature is overly domi-
nated by humanity's pre-temporal election in
Jesus Christ. What are the implications of
humanity's election, as revealed in the incar-
nate Jesus Christ for the non-human world?
Earth emphasizes the incarnate Jesus
Christ over Christ as logos asarkos, missing a
critical connection between humanity and
nature through a logos Christology. The privi-
leging of the pre-temporal election of human-
ity in Jesus Christ places creation in a sec-
ondary role in the divine economy.^ H. Paul
Santmire argues that the cumulative force of
Earth's doctrine of creation demonstrates its
instrumental function in God's work of rec-
onciliation and redemption.^'^
In summary, Barth seeks to solve the di-
vorce between creation and redemption in Prot-
estant thought tlirough his Christological doc-
trine of election. Rejecting any native connec-
tion between God and creation. Earth argues
that Jesus Christ's humanity is the sole point
of contact between God and humanity. Because
Jesus' humanity is never formally connected
to nature, nature is overshadowed by God's
covenant with humanity. Moreover, since
Barth did not finish his dogmatic volumes on
redemption, no clear and fully developed pic-
ture of his understanding of the creatio nova
has been left. After Barth, interpreting the
"Book of Nature" remains a problem.
It was up to the next generation of Protes-
tant theologians to resolve these open ques-
tions; however, their proposals would often
bear the mark of the Barthian legacy—the ir-
reducible integratedness of Christology and a
theology of creation. Although Earth decided
not to "tackle the obvious scientific question"
posed by the doctrine of creation, deciding
instead to employ a circular repetition of the
creation saga, much like Wagner's recurring
leitmotif, he saw the dialogue between science
and religion as holding promise:
I am of the opinion, however, that future
workers in the field of the Christian
doctrine of creation will llnd many
problems worth pondering in defining
the point and manner of this twofold
boundary [between theology and
science).^*
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When placed in the historic context of
Nazi Germany, Barth's rejection of natural
theology is understandable, but its implica-
tions for theology's public function and in-
ter-disciplinary status were unfortunate.^'' In
many ways his great students realized the in-
adequacy of Barth's doctrine of creation and
are in the process of reforming the Barthian
heritage in Protestant theology—be it
Torrance^s theology of nature provides a
framework through which one can synthe-
size theological and scientific knowledge, to
include the cosmos as well as humanity in a
genuine theology of the Word of God.
Moltmann with his Messianic eco-theology
(1993), Pannenberg with his philosophical
theology of science,^** or Tonance with his the-
ology of nature/'' It is Scottish theologian
Thomas Torrance whose model I choose to
engage constructively, because he is the most
nuanced interpreter of Barth, maintaining his
Chalcedonian pattern of Christology while
augmenting Barth's project by presenting an
interactionist model of science and religious
discourse that provides interdisciplinary space
for the two disciplines to act as mutual cor-
relatives and correctives.
IV. Torrance's theological sci-
ence: a new Interpretation of the
"Book of Nature"
Thomas Torrance, who studied theology
with Karl Barth at the University of Basel,
reformulates his teacher's radical critique of
thcologia naturalis through reclaiming the
classical Calvinist "Two Books" paradigm.
While maintaining Barth's Trinitarian-
Christocentrism, Torrance develops Barth's
theological program in a manner that is fun-
damentally more receptive to the natural sci-
ences. Where Barth freely acknowledges his
failure substantively to engage the natural
sciences in his Church Dogmatics, Torrance's
canon has sought to make up for this absence,
demonstrating that the science-and-theology
discourse is essential to the task of Protestant
dogmatics. Moreover, theology when prop-
erly conceived can be considered a science in
a real sense.
Torrance finds a consonance between sci-
ence and religion that he sees as fruitful for
the future of theology. Throughout his ca-
reer, Tonance has sought to work out, in some
measure, the interrelation between Cliristian
theology and natural
science and, thus, to
begin to clear the
ground for rigorous
Christian dogmatics
expressed within the
contingent rational or-
der. Torrance is able to
unify the two disci-
plines through a uni-
tary epistemology that seeks to move beyond
the dualisms of modernity, including those in-
troduced by Descartes, Newton and Kant.
Torrance works out of Barth's theologi-
cal vision, respecting his high Christology,
while working constructively on the doctrine
of creation. Torrance clearly recognizes that
natural theology, incomplete in itself, must be
fulfilled in revealed theology. Theology is
Christologically determined for Torrance, as
for Calvin and Barth, working from Christ
outward. It is only tlirough the lens of Christ
as revealed through the "Book of Nature" that
one is able to comprehend any glimpses of
God in nature.
As Torrance points out, Barth did not deny
the possibility or the existence of natural the-
ology, but rather held that the claims of natu-
ral theology are not self-evident and must al-
ways be united with and subordinated to the
truth revealed in Jesus Christ. Barth is less
concerned with the possibility of natural rev-
elation than he is with exposing the problem
of establishing an autonomous natural revela-
tion, independent of the revelation of God in
Christ. In Barth's view, an autonomous
knowledge of God simply cannot occur, be-
cause the possibility of such a knowledge is
found only in God's own self and is revealed
to those God chooses."^"
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Torrance moderates Earth's polemic
somewhat by finding a place for some corre-
lation between God's self-revelation and the
natural world. He enriches Barth's christology
by developing the underdeveloped notion of
Christus Creator as logos asarkos.^^ The di-
vine creation of the world through Jesus Christ
as logos (John 1) implies a contingent ratio-
nal ordering of the universe.
Since there is an ontological identity be-
tween Jesus Christ as logos in creation and as
the Son and Word of God in the person of
Jesus of Nazareth, Torrance argues that that
there is a profound consonance between the
intelligibilities of divine revelation and of the
created universe." Without taking that con-
sonance into account, Cliiistian theologians
cannot offer a faithful account of knowledge
of God as God has actually made the divine
self known. For Torrance, Cliristian theol-
ogy functions analogously with the natural sci-
ences, in that it is responsive to its object and
is faithful to the line of inquiry that the object
demands.
The concept of contingency is central to
Torrance's strategy for interpreting the "Book
of Nature." Modern science was not able to
emerge until the theoretical foundatit)ns were
laid for scientists to believe that the material
world was intelligible in contingent rela-
tions." Modern science is built on the as-
sumptions of contingency and contingent or-
der."*^ Torrance writes:
[Contingency becomes] the common
ground that Christian theology, in
dialogue wilh natural science, needs to
re-examine and clarify the notion of
creation, and that natural science, in
dialogue with Christian theology, can
derive help for its own difficult task as
it pushes its investigations to the very
boundaries of being, to the very
perimeter of the creation of matter and
form, where natural scientific modes
and fomializations of thought reach
their limit.'''
Torrance accepts that a natural theology
has a significant place within Christian theol-
ogy, in the light of an understanding of the
nature of God and the world that rests on di-
vine revelation, and that cannot itself be as-
certained by human inquiry. His argument
that natural theology has a role within sys-
tematic theology parallels Einstein's employ-
ment of geometry in physics.'^'' When con-
ducted under the rubric of Christian positive
theology, Torrance says:
[Natural science] becomes 'natural' in a
new way, natural to its proper object,
God in self-revealing interaction with
us in space and time. Natural theology,
then constitutes the epistemological
geometry, as it were, within the fabric
of revealed theology."
To call theology "epistemological geom-
etry" demonstrates the intellectual and meth-
odological continuity that Toirance sees be-
tween the two disciplines. A proper theologi-
cal perspective on nature allows it to be seen
in its proper light. Torrance's restoration of a
qualified natural theology within the Calvin-
ist framework of revealed theology is better
labeled as a theology of nature. He is not at-
tempting a pre-Christian systematic analysis
of religious experience and understanding, but
rather challenges the acceptance of a post-res-
urrection incorporation of scientific study into
a doctrine of creation.
Torrance's decisive modification of
Barth's position at this critical juncture con-
stitutes one t)f his most significant contribu-
tions to the discussion of the relation between
science and religion, and opens the way to a
genuine and significant dialogue between
natural and special knowledge of God re-
vealed in the "Two Books." Torrance's the-
ology of nature provides a framework through
which one can synthesize theological and sci-
entific knowledge, to include the cosmos as
well as humanity in a genuine theology of the
Word of God.
Torrance's re-appropriation of the ancient
notion of "Two Books" should be actively
continued in contemporary Protestant theol-
ogy today. Faithful to the Reformed tradi-
tion, Torrance facilitates constructive dialogue
with the scientific disciplines by acknowledg-
ing nature as a book through which God also
discloses the divine self. A judicious use of
"Two Books" theory has positive implications
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for a more interdisciplinaiy Protestant theo-
logical method.
V. Toward a hermeneutics of
nature: a constructive proposal
In this final section, I sketch out some of
the critical issues that remain for Torrance's
program to come to fruition. I choose the
heading "hermeneutics of nature" instead of
theology or philosophy because I see the Prot-
estant theological project as fundamentally a
hermeneutical enterprise. Other theologians
have used a similar strategy, including Alan
J. Torrance's discussion of "hermeneutics of
creation" ^^ and Christian Link's discussion
of ''Die Interpretation der Natiir.''^''
"Word of God" theology is the best way
to describe the project of the magisterial re-
formers. With the Sola Scriptnra slogan and
the strong polemic against tradition, Calvin
and Luther began a modern trajectory of vig-
orous scriptural interpretation and hermeneu-
tical debate. With critiques of religion and
higher critical methods of studying the scrip-
tures, interpretation of the biblical literature
became radically reconceived in the eigh-
teenth and nineteenth centuries, subverting
much of the religious power of these sacred
narratives.'^" Although .
both liberals and con-
servatives employ
similar forms of his-
torical-critical interpre-
tation, the assumptions
about biblical authority
are often disparate.
Protestant liberal-
ism has, by and large,
relinquished the nor-
mative authority of the
Scripture and compen- 1^
sated by developing interesting naturalist con-
structive theologies,^' while conservatives
have maintained biblical authority, but have
not been able to write systematic theology in
a truly interdisciplinary and ecologically sen-
sitive way.*'' At extremes, the emphasis is on
the "Book of Nature" for the liberals, be it
human nature and/or the natural world, while
for conservatives, it is the "Book of Scrip-
ture." By reclaiming the "Two Books" theory
from Calvin, Torrance calls conservatives to
move out from their christocentric, biblical
foundation, to engage in active, self-critical
dialogue with the natural and social sciences.
At the same time, he calls the liberals to re-
engage the biblical narratives that record sal-
vation history, as an increasing number of
post-liberals are doing.'''
The question still remains as to how the
"Book of Nature" and the "Book of Scripture"
should be related. To be true to the Calvinist
tradition, theologians and scientists in the
Reformed tradition must always interpret the
"Book of Nature" through scripture. Calvin
discussed the biblical revelation as a pair of
spectacles through which humanity learns
how to see nature for what it really is. Ac-
cording to the Reformed tradition, the recov-
ery of the "Book of Nature" as a source of
theology must be inteipreted through the rev-
elation of God in Christ, disclosed in salva-
tion history as narrated in the biblical litera-
ture. To depiul from this christo-biblical mode
of discourse is to depart from the primary
normativity of the biblical literature in his-
toric orthodox Protestantism. Thus, a central
Torrance's theology of nature allows for
the affirmation of a universal scientific
method on the one handy and the particu-
larity of theology on the other, avoiding
the potential weaknesses ofEarth's ap-
proach while maintaining the uniqueness
of theology as an intellectual discipline.
hermeneutical principal is that the "Book of
Scripture" has primary normative authority
{norma normans), while the insights gained
from the "Book of Nature" have secondary
normativity.
The "Book of Scripture" as the norming
norm should be brought into dialectical con-
versation with the "book of nature," shaping
the understandings of the latter. Hans-Georg
The Boston Theological Institute 233
Gadamer provides helpful categories for ana-
lyzing this process of inteipretation. Coming
to the scriptural text with a pre-understand-
ing and Wirknngsgeschichte, we are grabbed
by both the text of scripture and the text of
nature, and we broaden our horizons through
an interdisciplinary pursuit of understanding.
Understanding is achieved through a fusion
between the biblical horizon and the contem-
porary horizon of the human and natural sci-
ences. The Cliiistian theological challenge is
to evaluate constantly the development in un-
derstanding, employing the norm of scripture.
Thus, rigorous exegetical study becomes a
primary intellectual habit for the Christian
theologian cultivating phronesis, which is
achieved tlirough experience and education
{Bildung) and enables the theologian to make
sound interpretive judgments.
This dialectical model allows for growth
in understanding and provides theology with
a public space wherein truth claims can be
critically discussed and verified.^ It presei'ves
the authoritative status of the traditional
sources of theology, while being open to in-
sights from other disciplines to enhance and
implement the preiject of systematic theology.
Is it possible to maintain faithfulness to the
authoritative texts, pronouncements, and dog-
mas of the particular Christian Church com-
munions, while relating and integrating them
with definitive findings in the social and natu-
ral sciences? Christian systematic theolo-
gians, be they Catholic, Orthodox, Anglican,
or Protestant, have no choice but to do so.
Renewing the doctrine of creation in the
Protestant tradition holds promise in a plethora
of areas. I will mention only four: (a) theol-
ogy and science, (b) public policy and eco-
logical praxis, (c) liturgy and the arts, and (d)
creatio nova and eschatok)gy. Firstly, the doc-
trine of creation provides a Christian theologi-
cal basis for substantive scholarly exchange
between theology and science in our contem-
porary technological culture. For example,
the panentheistic strategy for interpreting
God's action in nature needs to be evaluated
in more detail from scientific and theological
perspectives.''-'' Secondly, because of the good-
ness of creation and humanity's creation man-
date, as stewards of the earth and economy,
Cliristians should begin to think more deeply
about their public responsibilities as citizens,
including their ecological praxis. Thirdly,
Protestants would do well to recover the li-
turgical and sacramental understanding of cre-
ation of St. Basil, preserved in Roman Catho-
lic and Eastern Orthodox thought and prac-
tice, renewing their understanding of the lit-
erary and visual arts. Finally, Christian theo-
logians need to follow the lead of Moltmann
and Pannenberg in viewing their current dis-
cussions and practices through the lens of the
coming Kingdom of God, the redemption of
humanity, and the restoration of the new
heaven and earth.
VI. Conclusion
Developing a "hermeneutics of nature"
holds much promise for the future of Protes-
tant theology and the religion and science dia-
logue. The "Two Books" theory of revela-
tion provides a visual framework to orient the
task of writing Christian systematic theology
today. Kiirl BiU'th emphasized how important
it is for Protestant "Word of God" theologians
to interpret the "book of nature" through the
"book of scripture." His theological heirs,
Moltmann, Pannenberg, and Torrance, have
been able to provide a new mode of Protes-
tant systematic theology that places redemp-
tion within two broader contexts: the cultic-
narrative context of salvation history from
Creation to Consummation, and the public
context of interdisciplinary inquiry. For ex-
ample, Thomas Torrance's theology of nature
allows for the affirmation of a universal sci-
entific method on the one hand (the "Book of
Nature" properly construed), and the particu-
larity of theology on the other (the "Book of
Scripture" dialectically interpreted), avoiding
the potential weaknesses of Barth's approach
while maintaining the uniqueness of theology
as an intellectual discipline.
The "henneneutics of nature" holds great
promise for the science-and-religion dialogue.
In the first place, understanding scientific and
religious truth claims in their broadest henne-
neutical contexts highlights the theory-laden
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nature of each intellectual discipline. The idea
of science as an interpretive enterprise is much
more in keeping witli contemporary philoso-
phy of science than the idea that science is a
way of uncovering the naked "facts" about
the world.'''' Since theorizing is prior to sci-
entific practice, facts can not be separated
from their theoretical framework. In theol-
ogy, too, interpretive traditions play a major
role in how doctrines are fomiulated and un-
derstood. The place of tradition within Prot-
estant theological hermeneutics remains a
critical question that deserves more historic
research and constructive proposal.
The second contribution that this Protes-
tant "hermeneutics of nature" makes to the
science-and-religion dialogue is a unique
theological argument leading to a common
collaborative interdisciplinary pursuit for a
deeper understanding of the natural world.
Torrance's reformulation of the problem of
natural theology is of major importance to the
development of a positive relation between
theology and the natural sciences. Theology
and the natural scfences stand together in their
mutual affirmation of the rationality and in-
telligibility of the world.''^ The epistemologi-
cal realism of science and theology unites
them in a common critique of radical
deconstructive and social constructivist theo-
rists. Even though religious and scientific
communities may be "imperfect epistemic
communities," there is an objectivity to real-
ity, as well as positive advance in scientific
and theological study.'''* Since each disciplin-
ary community is bound by epistemic limits,
scholars in each need to stay in constant dia-
logue across disciplinary lines throughout the
academy as they seek truth in their respective
disciplines.
Holding the "Book of Nature" and the
"Book of Scripture" in dialogical commun-
ion is a positive theological framework that
encourages Protestant theologians to t^ike sci-
entific research seriously. Tliiough the dia-
logue, scientists are encouraged to explore the
motifs of the Christian tradition and the wis-
dom traditions of other world religions, as
various theological, philosophical and ethical
questions are raised in the process of scien-
tific practice. As two theory-laden traditions
of inquiry,both science and Christian theol-
ogy are traditions still in process, alive and
evolving. Only through learning how to lis-
ten to the mutual insights of these two schol-
arly traditions will they mature together in the
interpretation of the "Book of Nature" that is
in front of us all, the pages of which we turn
—
or turn us—every day.
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